The object of analysis in this article is the Aligarh Movement, which was the base of the movement's founder and guiding spirit, the influential modernist Sayyid
Introduction
On the 14 th August 1947, Pakistan became a reality. Originally conceived as a State for the Indian Muslims, the origin of the idea of Pakistan has often provided lively subjects for controversy among scholars and publicists. Muhammad 'Ali Jinnah (1876 -1948 , in his interview with Beverley Nichols , pointed out that the idea of dividing India was not new for it had occurred to John Bright (1811-1889) in 1877 (NICHOLS, 1944, p.192) . Talking successor States (apud COUPLAND, 1944, p. 50-51) . Similarly, Communist writers have credited Stalin with foreseeing as early as 1912 the breakup of India into diverse nationalities: "In the case of India, too, it will probably be found that innumerable nationalities, till then lying dormant, would come into life with the further course of bourgeois development" (apud DUTT, 1955, p. 239) .
The idea of Muslims forming a separate state in India was mooted as early as December 1883. It was Wilfrid Scawen Blunt who suggested in Calcutta that in his view practically all the Provinces of Northern India should be placed under Muslim Government and those of Southern India under Hindu Government. In this scheme, the British would continue as the controlling power drawing their support from British troops stationed in each of the Provinces, but "the whole civil administration, legislation, and finance should be left to native hands" (BLUNT, 1909, p. 107-108) .
After the inauguration of the Government of India Act, 1919, it If a line be drawn from Constantinople to Delhi on the map of the world it would be found that at least right up to Saharanpur, there was a corridor of purely Muslim people or Muslims were in clear majority. This gave them the clue for understanding the backward condition in which the Frontier and the Punjab were purposely kept by those in power. (SAYEED, 2004, p. 103) One gets another glimpse of Muslim apprehensions and their separatist tendencies in the Nehru Report of 1928. The Report recorded:
The Muslims being in a minority in India as a whole fear that the majority may harass them, and to meet this difficulty they have made a novel suggestion -that they should at least dominate in some parts of India. (SAYEED, 2004, p. 103) All this, at best, was a hazy and uncertain groping towards a separate state. A clear conception was given by Sir Muhammad Iqbal (1877 Iqbal ( -1938 their relatives among the laity. Both these groups belonged to the same class of minor landholders, administrators and bureaucrats, all-Urdu-speaking, who had been liberated by colonial rule from the kings and nobles they had once served. Fully conscious of their independence, these men called themselves 'sharif' ('wellborn'), and set out to recast Islam in their own image, thus lending the qawm some substance as an ethnic category. It were the laymen who set the terms of debate in this struggle and especially those who gathered under the 'reformist' and pro-British sign of the Aligarh Movement whose project to modernise Muslims was named after a town in the United Provinces that was home to its great institutions, the Muhammadan Anglo-Oriental College (later, in 1920, Aligarh Muslim University) and the Muhammadan Educational Conference.
Aligarh was also the base of the movement's founder and guiding spirit, the influential modernist Sayyid Ahmad Khan (1817 Khan ( -1898 (DEVJI, 2011, p. 111-132) , which are going to be the object of analysis in this article.
Sayyid Ahmad Khan and the Aligarh movement
The second half of the 19 th century was a period of great richness in the history of the modern Islamic movement, when a group of Muslim intellectuals, in different parts of the world, rigorously examined the fundamentals of Islamic jurisprudence. The central theological problems at the core of these examinations focused on the validity of the knowledge derived from sources external to the Qur'an and the methodology of traditional sources of jurisprudence: the Qur'an, the hadith (traditions of the Prophet Muhammad), ijma (consensus of the Muslim community), and qiyas (analogical reasoning). The epistemological step adopted was to reinterpret the first two, the Qur'an and the hadith, and to transform the last two, ijma and qiyas, in the light of scientific rationalism. Among those who had a strong impact were al-Afghani (1838-1897), Sayyid Ahmad Khan, Muhammad 'Abduh (1849 -1905 (ANSARI, 1986, p. 510; DALLAL, 1993, p. 341-359; MOADDEL, 2001, p. 669; MOADDEL, 2005, p. 42-45) .
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Although the felt need for reformist thinking was endogenous, with movements which proposed a fresh rereading against the inherited traditions (PETERS, 1980, p. (PFANDER, 1840; DALRYMPLE, 2007, p. 58-63, 126-127; MOADDEL, 2005, p. 52-62; POWELL, 1993; TROLL, 1994, p. 85-88 Malik (1968, p. 221-44; 1970, p. 129-147) , Murad (1996, p. 1-4), Rahman (1958, p. 82-8 Mutiny), later translated into English, in which he criticised the mutiny of the previous years, arguing that there had been only one cause for it, all the others being a consequence: the fact that the natives of India blamed the government for the diminishing of their position and dignity and for maintaining them in a lower position.
In addition, the natives blamed the British for daily suffering and for being afraid of abuse at the hands of the officials, and Ahmad Khan also exposed the errors of the Khan tried to make Muslims see that modern western education, with its emphasis on science and rational thought, would only be beneficial to the community, and also tried to synthesize it with Islamic religious thought, defending that in this there was nothing that opposed to the study of science and that there was nothing to be afraid of from its impact. 
Arguing that the

86-87).
Sayyid Ahmad Khan was only beginning to address himself to the formulation of an educational program especially for Muslims; until then his concern had been to promote modern European science, technology and scholarship through the medium of Urdu, which he conceived to be the cosmopolitan language of northern India. Although he had been very much occupied with questions of the theology, practice, historical reputation and present fortune of Islam, it was only toward the end of his London trip that these two streams came together: Sayyid Ahmad Khan announced to his friend that he would now devote himself to establishing a new kind of madrassah for the benefit of the Muslims of India, also believing that the cause of Islam was bound up with the worldly 'success' of Muslims, with the social standing of the Muslim community in a world in which not everyone was a Muslim or the client of a Muslim, particularly the enlightened and (hence) powerful were not. In this sense the validity of Islam was bound up in the living course of the world's activities. But now worldly success was ideologically prior: not by being a good Muslim would leadership descend upon the ummah -now referred to as qawm, more ethnic group than common confession but rather success in areas conceived as outside the realms of religious concern would benefit the religious cause. conscious Muslim elite, prepared by their English education to take their proper leadership roles in the political and administrative life of British India. For this to happen, the education offered there had to be cast in a quality model: Aligarh was to be a Muslim Cambridge, the same Cambridge which would supply key members of the faculty and some important features, chief of which were union debates and a cricket club. But Muslim features were also emphasized. The Muslims who founded and managed the college frequently clashed with the British staff, and among themselves, over just who was in charge and what would be the focus of the curriculum. Islamic theology and oriental learning gave way to the English curriculum, but the consciousness of being an 'Indian Muslim' was fostered, and perhaps even created, at Aligarh, a sense of solidarity created first among a brotherhood of students, which was later projected onto the Muslim community in British India as a whole. Although he had no expertise in Western sciences or Islamic ones, especially in the study of the Qur'an or the Hadith (something which earned him some criticism from some 'ulama), Ahmad Khan tried to demythologize the Qur'an and its teachings.
His interpretation of some fundamental aspects of Islamic teachings which could not be demonstrated by modern scientific methods found a strong resistance in some more traditionalist sectors but, in spite of that, he earned a widening popularity in the elite and, in the early 1880s, he became a very important figure in the Muslim community. of God (the Qur'an)', something that earned him the epithet of Naturi. For that reinterpretation, Ahmad Khan elaborated a tafsir (the interpretation of the Qur'an), which was published at the same time as it was being written. The work started in 1879
and it was completed with the author's death in 1898. This tafsir found strong resistance not only from the 'ulama but also from some of his friends and admirers, like Nawab Muhsin ul-Mulk, who were uncomfortable with the radical interpretations of some of the Qur'an's verses. In response, Ahmad Khan wrote a little treatise with the aim of explaining the principles of his tafsir which was published in 1892 with the title Tahrîr fi'l-asûl al-tafsîr, where he declared that Nature was the 'Work of God' and that the Qur'an was the 'Word of God' and no contradiction could exist between them (VOLL, 1994, p. 112) .
Until the end of his life, Sayyid Ahmad Khan dedicated himself more and more to the Muhammadan Anglo-Oriental College, which produced a unique community of pupils and which, with time, would become the political and educational capital of Muslim India (for comprehensive details on the Muhammadan Anglo-Oriental College, see Bhatnagar (1969) , Jain (1965) and Lelyveld (1978) ).
The sister organization, All-India Mohammadan Educational Conference, founded by Sayyid Ahmad Khan in 1886, a year after the establishment of the All-India National Congress, became a forum for the discussion of social and educational issues and an important factor in the promotion of Muslim solidarity throughout the subcontinent. Sayyid Ahmad Khan tried to stay away from 'political' issues, giving more attention to Education, and his work was mainly educational and reformative. He never considered himself a politician and always tried to forge a political accommodation with the British. At the same time, and due to the fact that Muslims had become a 'minority' in the context of the larger India, some Indian Muslims forged an emotional link with the Ottoman Empire, which also followed the Hanafi School of jurisprudence, and was considered the last symbol of Muslim pride. peace, protected their life and belongings, as the British did in India, the Muslims should wish them well and owe allegiance (GRAHAM, 1885, p. 188) . , 1960, p. 55-78; AHMAD, 1969, p. 476-504) , 1982, p. 461-468 ).
Conclusion
However, it should be stressed that that aspiration was not universal. The
Muslim community as such did not exist and many were the leaders and intellectuals who fought against the idea of a separate state for the Muslims of India. Indian state that would be compatible with the teachings of Islam, and laid out in systematic form the positions that the author had taken in speeches and letters from the early 1920s on the question of nationalism as well as other related issues of national importance. Using various verses from the Qur'an, Madani, with his book, aimed at opposing the divisive policy of Muhammad Iqbal, Muhammad 'Ali Jinnah and the Muslim League, dealing mainly with two aspects: the meaning of the term Qawm and how it was distinct from the term millat, and the crucial distinction between those two words and their true meanings in the Qur'an and the Hadiths. By proposing 'composite nationalism', this book strongly argued that despite cultural, linguistic and religious differences, the people of India were but one nation, and, according to the author, any effort to divide Indians on the basis of religion, caste, culture, ethnicity and language was a manouver of the ruling power.
Founded in 1875 in Aligarh, a town that was then eighty miles from Delhi, the Muhammadan Anglo-Oriental College was a source of pride and leadership for those Indian Muslims who were deeply influenced by European political thought and British education. What gave Aligarh a national reputation was its indissoluble connection with its founder, Sir Sayyid Ahmad Khan, who made the college his base of operations, used its newspaper as one of his mouthpieces and made it clear that among the many organizations he had started, none was more dear to his heart than the Muhammadan Anglo-Oriental College.
However, and as David Lelyveld found out (LELYVELD, 1975, p. 227-40) , Aligarh also had its cleavages, which were not based on identities established at birth nor on divisions of religious sect, region or lineage; nor did they represent in-group structural tensions characteristic of certain primordial social units like village and family. Instead, the in-group tensions among the alumni were based on their positioning within a deliberately constructed social organization of which they were voluntary participants. On one level each faction was quite heterogeneous. Some included both Sunnis and Shias, Sayyid, Shaikh, Pathan and even a converted Kashmiri Pandit. But on a higher level of generalization all these people were remarkably homogeneous as to religion, region, social and economic background and, of course, education. They were all Muslims from the Persianized government service class of northern India. They owned little or no land and had to earn their living, as their fathers had, in law, government or teaching.
It was also at Aligarh that they became indoctrinated with the ideology of Sayyid
